• Codicological and Textual Relations
The collection consists of twelve manuscripts containing as many as eight texts written by five scribes. Some of the texts were copied two and three times by the copyists. Three of the hands are practiced, with one (scribe three) tending toward a bookish style; together the three copied a single lengthy text onto a twenty-page codex. 10 A fourth hand, also practiced but varying considerably in size and exhibiting a pronounced fluidity in style, copied as many as four texts onto a large scroll, 11 another text onto a now fragmentary scroll, 12 and still yet another text onto a final and 7 P. Mich. inv. 1294; I am indebted to Professor Koenen for his patience and expert guidance during the restoration process.
8
In July 1993,1 perused the British Museum's acquisition records for 1920 through 1932 and found no mention of the hoard. Thomas S. Pattie, in conversation with the current conservators, suggested that the hoard was sent privately to Lamacraft for restoration, and was never the property of the British Museum.
^he collection contains as many as eight separate texts. I have not yet determined the literary relationships between the textual units on .the various sections of the manuscripts.
10 P. Mich. inv. 593; scribe one wrote on pages 1-3, scribe two wrote on pages 4-12, scribe three wrote on pages 13-18, and then scribe one finished the codex by writing on pages 19-20.
n P. Mich. inv. 602. 12 P. Mich. inv. 600. now fragmentary scroll. 13 The fifth hand, clearly unpracticed, 14 demonstrates little physical control over the writing instruments and materials 15 and copied as many as five texts onto a diverse set of eight papyrus sheets. 16 It is not clear whether the collection was made at one time by the five scribes or whether it gradually grew over a period of time in the hands of several copyist-owners. It appears that parts of two independent and separate text collections, one in a single codex format and one in a triple scroll format, were crudely copied and edited together onto scrap papyrus sheets by a person who had little writing ability. 17 The three scribes who copied the lengthy text onto the codex apparently shared no texts with scribe four, while scribe five copied texts from each of the four other scribes, that is, from the two earlier collections. Worrell suggests that the three scribes of In his excellent study, Fritz Graf ("Prayer in Magic and Religious Ritual," in Faraone and Obbink, Magika Hiera, 195) comments on the social isolation of such holy men ("the community is absent from the magical praxis. . . the magician is an isolated individual"), but does not take into account the evidence for magical workshops in which several individuals worked together to serve a community. Withdrawal from the community may be due to demands for ritual purity and secrecy. the codex and scribe five were mutually dependent on a now lost common manuscript.
18 Two of the most striking common features among the manuscripts is that none appears to have any significant signs of wear from practical use or textual alterations by later hands, suggesting that the collection was used little, if at all.
The amulet 19 provides internal evidence that the large scroll, 20 or Worrell's lost common source, was the magical source book from which individual amulets were written, suggesting that the other two rolls (recorded by scribe four) and the codex were also used as source books. It is difficult to determine why this particular amulet remained with the collection, unless we are to assume that it had not been given to a client yet, or that it was used personally by one of the scribes.
• The Magical Book and its Two Texts

21
The codex itself is constructed from four papyrus sheets cut from a blank roll, stacked, and then folded together to form a standard four-fold quire (quaternio) of eight leaves or sixteen pages (pages 1-16), to which was added a single-sheet quire (unio) of two leaves or four pages (pages 17-20).
22 It is not clear whether the two quires were bound together; perhaps the quires were placed unbound into a cover comprised of the blank papyrus sheet with the same dimensions as the codex leaves. 23 The two quires form a nearly square codex of twenty pages that measure between 15.3 and 16.0 cm (vertical) and between 15.3 and 17.3 cm (horizontal). There is no evidence that the quires were bound.
The book contains the longest text in the collection, followed by a short invocational prayer with ninety-five lines of magical words, together filling the twenty-page codex with three hundred and thirty-eight lines (approximately twenty-two letters per line). The two texts, translated below, can be outlined in the following fashion. 
Outline of Text One
32
The text does not specify which angels are of the night and which are of the day.
33
Here the holy man speaks to the eight ministrants in a corporate plural, and so identifies with the authority of the seven archangels.
34
The meaning is obscure; the archangels were either the first of the angelic creations to be named by their creator, or the reference is to the prayer itself, in which the names of the seven archangels were the first of the secret Hebrew names to be spoken by the holy man in his opening invocations.
35
The text twice makes reference to angels who "are called" 
37
The antecedent is presumably the eight ministrants and six authorities who are under the authority of the seven archangels and the divinized holy man.
38
The assumption is that the twenty-one angelic powers understand the Hebrew language. Thus, the holy man has access to the twenty-one powers and influence over them, because he can communicate with them in their primary language. They also understand human languages since they are in fact addressed here in Egyptian (Coptic, elsewhere Demotic) and elsewhere in other languages. The second-century satirist Lucian of Samosata refers to the belief that the lower demons could speak the language of the country of their origin, "the demon responds in Greek or a foreign tongue, depending on his country of origin" (Philops. 14-18); also compare the possibly Latin-speaking Legion of foreign mercenary demons in Mark 5:1-13.
39
That is, the angels "will bring to pass in human reality anything of which the holy man performs in a ritual action as a representational model or type" (Morton Smith, personal correspondence with the author, 1987).
40
The "it" in this section refers to the prayer mentioned in the preceding paragraphs. The last imperative statement appears to be an editorial comment. 41 The reference is to Adam who received the antediluvian teaching and delivered it to his son Seth. Seth's transmission of that teaching to his offspring was a common theme in antiquity, especially in gnostic texts, and was ultimately derived from Jewish sources such as the apocryphal Adam literature (see Pearson, "Seth in Gnostic Literature," 52-83, esp. 71-76), but is otherwise unknown to me in magical texts. Of the three references in this text to the biblical Seth, this last reference has the closest conceptual parallels to the gnostic tradition with its reference to Adam's-and Seth's-reception of revelation. There is no clear indication in this passage, however, or elsewhere in this text, that the author knows of the gnostic world view. 
44
That is, those ritual actions that attend the prayer.
45
The reference to "the other prayers that are concerned with these secret names and all the rest" is perhaps an allusion to similar spells and prayers, circulating freely as texts or em ployed by competing holy men.
46
That is, the holy man who activates the prayer.
47
The wisdom theme was introduced at 1.6-7. This sentence also seems to be a secondary editorial comment concerning ritual purity. Or "as a request"; the meaning and use of the Greek term άπόκρισις suggest that the ritual is performed as a "response" to specific problems that arise unexpectedly. In the Greek magical papyri the term refers to a reply from a god (for example, "I call upon you. . . give an answer"; PGM 4.3221), or to an explanation of a ritual which is not to be given to anyone in order to keep its actions or invocations secret and thus to avoid interference once the ritual has begun (for example, "while performing the invocation, give answer to nobody"; PGM There is no mention of bites from beasts in the list of prescriptions following this section, suggesting that this reference is general or purely formulaic. Bites from reptiles are mentioned in the first prescription.
53
This is probably a general promise for protection from evil, with exorcistic overtones, rather than a reference to the invisibility spells so popular in the Greek and Demotic texts.
54
A common theme in magical texts is that some incantations can be used to break the power of malevolent incantations or potions used by one's enemy (see prescription 30 below; and PDM 14.309-15).
(2) For jaundice: recite / it over some water which has some laurel / in it, and have him drink it and then wash him (with it) [6.5]. 
77
Unless the masculine gender is an instance of deliberate gender specific language (in which case we would have a rare homosexual love prescription), the masculine gender is probably another instance of a generalizing masculine formula that includes females.
78
The anointing of the face is a common ritual for those who are at odds with each other, suggesting that here we may have another reconciliation ritual (see prescription 20) rather than a ritual for some type of protection for men. The structure of the two texts: The text appears to be a compilation of traditional materials from a variety of sources. It opens with a lengthy prayer (1.1-4.14a) which includes the standard invocations, credentials, and requests. 90 The invocations are directed to an unnamed highest deity (1.1-11) and the seven archangels (1.14-16a); the credentials are those of the holy man (1.16c-2.2; 3.11-17a; 4.1b-8a); and his requests are not specific (1.12-13, 16b; 2.15b-3.10) of twenty-one angels with Hebrew names followed by a description of their functions (2.3-9a, 9b-15a), as well as two editorial comments, or glosses, concerning ritual purity (3.17b-4.1a; 4.8b-14a). The prayer is objectively referred to as an ευχή (1.12; 3.8b-9a; 4.5b-6a [plural] ; 11.13), and vari ously described as powerful (3.13; 4.14b), capable of action (3.15; 4.4;  4.17), something performed (3.17; 4.9; a "response" or "request" in 5.8-9 ), something recited (4.14), highly honorable and of great virtue (5.9-10), efficacious (5.11-19a), something recited only in ritual purity (3.10-12;  3.17b-4.1a; 4.8b-9; 5.3-8; 11.15b-12.1-5 ) and in conjunction with spe cific ritual actions ( 1.12-13; 4.13-16; 5.19b-11.12a), containing secret  names (4.6, 10-11), Hebrew names (3.6-7) , and Hebrew words (3.14) in the language of heaven (that is, Hebrew; 3.7).
A series of ritual instructions and promises, which include a ritual in volving the ingestion of a hawk's egg fried over honey, follow the prayer (4.14b-5.19a). These ritual instructions are followed by a traditional list of thirty-two tricks and prescriptions (4.19b-11.12a), 91 and further instruc tions, promises, and ritual preparations (11.12b-12.5). The first text appar ently concludes at 12.5 and is followed by a single line of scribal decoration that functions as a text separator, signaling the end of the first text.
The second text begins with seven tau-rho staurograms 92 and continues with nine lines of magical words (12.6-14) introducing the invocational prayer (13.1-15.7) which assumes a different mythological structure than the preceding materials. The thirty-two tricks and medical prescriptions: The majority of the thirty-two tricks and medical prescriptions involve reciting the prayer (1-17, 19-24, 28-32) or copying it onto papyrus amulets (18, (25) (26) . 94 Most often, the prayer must be recited over the specifically prescribed sympa thetic elements, such as oil or water, 95 in order to enchant them, after which those elements are to be applied in various fashions, such as anoint ing, washing, or drinking. The thirty-two items in the list cover a broad variety of concerns including cures for physical and psychological ailments (1-11, 13-19, 23, 28-29, 32) , guarantees for success in a variety of social relationships (12, 20-21, 26, 28-29) and business endeavors (24-25), guar antees for the protection of property (22, 30) and protection from evil (30-31), and a single guarantee for personal revelations through dreams (27) .
Several of the healing prescriptions include the use of sympathetic ele ments, or concoctions of such elements, which are either ingested (1-3, and 32) or applied topically as enchanted ointments (5-6, 8, 14-16, 23) . Some of these topical applications may be ritual anointings or placebos 96 with no medicinal benefit, while others may reflect a more scientific approach to the topical application of healing balms and medicaments (14) (15) (16) 23) . In any case, this text evinces little knowledge of the healing methods from the learned medical profession that one finds, for example, in the tradition of Galen (died ca. 200 CE) or in the indigenous traditions of Egypt.
97
The absence of exorcism as a cure for physical and psychological ail ments should be noted. Except for an obscure reference to protection "from every (evil) thing" (5.17), the only possible exorcistic feature is contained in the prayer of the second text: "extinguish this chaos and this great dragon and all his forms and all his threats" (13.5-7). Some of the tricks
94
The two exceptions are item 7 where the recurring phrase "recite it over" has apparently dropped out through a copyist's error, and item 27 where no reference is made to the prayer or its ritual recitation. In this last instance, one would expect the prayer to be recited over the rocksalt (see 12.4-5); its absence probably is due to accidental omission. in the list of thirty-two items, however, suggest that their purpose is to keep away evil spirits by sprinkling an area with enchanted water (11, 21-22, 24, 30).
98
The list of prescriptions is loosely constructed according to thematic and catchword associations. The first nineteen prescriptions concern physical and psychological problems, suggesting that the first nineteen items may have comprised one of the primary sources used in the compilation of the larger list. The notable exception is item 12, which does not refer to a physical or psychological problem, but is included at this point through a catchword association-that of sleep-with the preceding item and so might be a secondary interpolation into an earlier source list. This proposed earlier list of eighteen items is loosely arranged according to the part of the body affected. Items 4 and 5 refer to abdominal problems, while items 6 through 9 refer to problems believed to be related to the head. Items 10 and 11 reflect psychological and behavioral problems related to the evening hours (fear of dark and irregular sleep) into which item 12 is interpolated, as noted above. Items 14 and 15 refer to breathing problems, while items 17 and 18 refer to perceived mental disorders affecting motor control.
At this point the list moves beyond concerns for physical and psychological problems. Items 20 and 21 refer to social conflict, while item 22 refers to the protection of one's house, sheep enclosures, and property and is probably thematically related to the preceding item, which refers to protection against one's enemies. Items 21 and 22 appear to have been conflated in item 30.
Items 24 and 25 refer to concerns for merchants, specifically, guarantees for financial profit and safety in water transport. Item 26, which guarantees political favor, is also related to the travelling merchant's concerns for political safety while travelling abroad.
Items 27 through 32 seem to be a concluding set of loosely related tricks and medical prescriptions which deal with personal revelations given through dreams (27), a concern for love (28), general concerns for "your men and the men of your village" (29), protection of one's house and walkways (30)," protection from the evil eye (31), and healing for "a woman whose milk does not flow" (32). Items 30 and 31, related through the catchword of the evil eye, apply to humans (30) and animals (31). Although not clustered together, items 32 and 23 are both concerned with female medical concerns (menstruation or hemorrhage, as well as lactation; women are also specifically mentioned in item 12), and it is striking that women are mentioned only in relation to their functions as sleeping partners (12) The thirty-two items are also interrelated according to the sympathetic elements employed (water, oil, vinegar, mint, figs, wine, ibis blood, rocksalt, candy) and the associated activity (wash, drink, anoint, pour, bind, wear, eat) . Items 2 and 3 refer to the drinking and then washing in laurel water and the obscure brick water. Items 5 through 9 employ oil for anointing (5 and 6 refer simply to oil, while items 8 and 9 refer specifically to firstpressed oil). Item 10 refers to washing in rainwater and item 11, simply in water. Item 17 refers to anointing with oil; item 18 refers to anointing with pure olive oil. Items 21 and 22 refer to the sprinkling with water of "your house and every one of your walkways" (21) and "your house and every place that belongs to you" (22). Items 25 and 26 refer to the manufacture of papyrus amulets that contain the text of the spell: item 25 states, "write it on a clean papyrus sheet and tie it to the tip of the mast"; and item 26 reads, "make it into a phylacterion, and tie it to your right arm."
100
The preceding observations on the thematic and catchword arrangement of the list suggest that it is a conflation of earlier source materials. The first nineteen items (perhaps without the later interpolated item 12) may have derived from an already integrated source primarily concerned with physical and psychological problems. A series of thirteen diverse items (20-32) then followed; these show specialized concerns for a variety of social and political relationships, business concerns, the protection of property, and protection from evil, including a single item for personal revelation and two items reflecting medical concerns specific to women. This concluding series of thirteen diverse items represents a clustering of traditional units according to themes and catchwords and may have been added secondarily to the preceding nineteen items, which may have derived from an earlier source dealing with physical and psychological concerns.
The Cosmological Symbolism:
The opening invocations in the text suggest some of the basic features of the orderly cosmological myth assumed by its author. The author is certainly familiar with numerical symbolism common in religious texts from antiquity. The numbers employed typically serve to create order in humanity's experience of its environment. There is one highest deity (the Pantocrator), and twenty-one angelic powers (in three groups of seven, six, and eight). The holy man purifies himself for a period of forty days; the prayer initially is recited over honey and licorice root seven times, and the god comes out of the four winds, the four corners. from his father Adam; these provide the holy man with the necessary au thority over the twenty-one angelic powers. He could then expect that they would carry out the work which the Pantocrator has granted to the holy man. 105 The ultimate promise of the prayer for the holy man who activates it and for his client is that the problematic human condition, plagued by social dysfunction and physical and psychological maladies, can be over come by direct access through the holy man to the highest heavenly being, the "God, Lord Lord, Pantocrator," of the text's opening lines.
The magical words (voces magicae): One can isolate well-known magi cal words and names, as well as derivations and new forms, in the one hundred and four lines of voces magicae. Only the most obvious or striking are noted in this study.
106
The common word Akrammachamarei 107 is written in the variant form Abramachamari, followed by Mamna and the derivation Chamariakracharan (20.4-5).
There are two variant forms of the wellrknown palindrome Ablanathanalba. 108 It is written as Athanamanatha (in the derived, jumbled series Eblamablam Athanamanatha Alba Nathan [17:5-6]) with consonantal shifts from Βλ (and λΒ) to β, and from β toM. The word is also written in the more typical form Abranathanalba where the third letter exhibits a standard consonantal shift from λ to p (19.16-20.1 
